Although the Post-Reformation Reformed theologian, philosopher and Hebraist Petrus van Mastricht (1630-1706) praises John Calvin (1509-1564) as one of the best commentators of Scripture, he rarely refers to Calvin's work in his Theoretico-practica theologia and, if he does, he either takes issue or concurs with it. This contribution explores the reception of Calvin's work by Mastricht, focusing on exegetical continuities and discontinuities in their comments on the psalms. It concludes that Mastricht gives more attention to etymological and philological issues of the Hebrew text than Calvin does, and emphasises more than the Genevan Scripture commentator does the doctrine of divine immensity and the Reformed concept of the covenant.
Introduction
Since it has so often been implied that the Reformation was a time of exegesis, virtually without dogma, and the era of orthodoxy was a time of dogmatic system without exegesis, it must be added that at no time before or since the era of orthodoxy was systematic theology so closely wedded to the textual and linguistic work of the exegete.
In this regard, Richard A. Muller (2007:31) in the Dictionary of major biblical interpreters, expertly provides an overview of Scripture commentators of the Reformation and Post-Reformation era, including but not limited to issues of exegetical continuity and discontinuity. Although the number of Post-Reformation studies in general and of John Calvin (1509 Calvin ( -1563 studies in particular continue to offer new insights, 1 the attention to biblical exegesis in these fields of research differs in various ways. Firstly, though the studies of Calvin and exegesis remain of interest, (see for example : Berthoud 2010:105-22; Cobb 2010:21-36; d'Assonville 2009 d'Assonville :378-384, 2010 Engammare 2012:53-72; Handy 2009:79-89; Holdt 2010:215-224; Nicole 2010:1-20; Wilcox 2011:125-30 ) -the examination of the method and practice of biblical interpretation of PostReformation documents awaits a much-needed appraisal.
2 Furthermore, as I have suggested elsewhere, the exegetical reflections of the 17th century Reformed theology, in particular, are appraised in one of two ways: either orthodox doctrinal impositions disordered the biblical exegesis, separating praxis from exegesis, or the exegesis of Scripture was directive and determinative for doctrinal and practical theological reflections (Neele 2009 ). Secondly, though hinted at by Muller (2007:35 ) the attention to the reception of the exegetical work of Calvin in Post-Reformation works is often overlooked.
3 Two possible reasons for this lack of concern can be mention here: the exegetes and theologians of the Post-Reformation Reformed era, in particular, were hindered by the established doctrine and confessions since the Synod of Dordrecht 1618-1619 and, therefore, Calvin's commentaries on Scripture were not consulted. 4 In contrast, the 17th century Reformed orthodoxy was so deeply acquainted with Calvin's thought that no specific reference was required. This thought is elaborated by Matthew Poole (1624-1679) -a Bible commentator par excellence, providing specific reasons of the exclusion or limited use of the Genevan Scripture commentator. Calvin's work, Poole asserted, was more a theological and practical than a critically oriented commentary, in particular related to etymology. Furthermore, Poole continued, Calvin's commentary was widely used in other commentaries on Scripture and was consulted by many.
5 Here, Poole may have represented the thought of many of the Post-Reformation era: Calvin was not unknown, but was not often mentioned in the works of such commentators as Johannes Cocceius (1603 Cocceius ( -1669 and Campegius Vitringa (1659-1722), or of theologians such as Francis Turretin (1623 Turretin ( -1687 . Therefore, when Calvin is cited in Post-Reformation works, one must pay attention to such references.
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Illustrative of this is the Theoretico-practica theologia (hereafter TPT) of Petrus van Mastricht (1630-1706) (see Van Mastricht 1699) . Mastricht commends Calvin as one of the best commentators of Scripture for exegesis 7 and refers in the TPT to the Scripture exposition of the preacher and teacher of Geneva, Mastricht seems either to concur or to conflict with Calvin's exposition. This article therefore seeks to explore the reception or appropriation of Calvin's work by Mastricht and aims in particular to clarify exegetical continuities and discontinuities, and the relationship between exegesis, doctrine and praxis, if any.
To that purpose I will, first, provide a general overview of the use of Calvin's work in Mastricht's TPT; second, and in particular, I will offer a comparative analysis of some of Calvin's and Mastricht's exegetical insights; and, finally, I will end with some concluding remarks.
Mastricht's use of Calvin's work
Mastricht's TPT was the result of a 33-year project of theological reflection, commenced at Glückstadt in 1666 and 4.According to Berkhof (1950:29) Greijdanus (1946) argued that the development of exegesis in the period 1600-1750 was further hindered by the strong adherence to the confessions.
5.According to Poole (1669 Poole ( -1676 Remarkably, among this vast number of references and citations throughout the TPT, the person and works of Calvin are rarely mentioned -that is to say, in a work of 1300 pages with double columns, Calvin's name comes up only 22 times, and only in the discussions of the following loci: prolegomena (4x), God (7x), Christ (7x), and the church (4x).
12 Furthermore, the majority of these references to Calvin and his work are found in the doctrinal and elenctic sections of such locithough primarily mentioned in concert with other Protestant reformers.
13 For example, in the prolegomena on the nature of theology, he argues in favour of a systematic approach of the method of theology as found, according to Mastricht, in the works of Zwingli, Luther, Melanchthon, Calvin, Bullinger, Musculus, Martyr, Ursinus and Zanchius. Furthermore, to cite another example, Mastricht refers to Calvin approvingly in his discussion on the historical development and doctrinal formulation of the Trinity, albeit indirectly and through Calvin's debate with the anti-Trinitarians.
14 It is predominantly in the exegetical and practical sections of the TPT that one finds Mastricht actually using the works of Calvin. The references are largely restricted to Calvin's Scripture commentaries, although Mastricht (1699) 
Mastricht and Calvin on the Psalms
With these limitations arising from our survey -that of Mastricht's restricted use of Calvin's work, limited to the Psalms commentary, as well as Mastricht's exegetical insights into the book of Psalms as found in his discussion of theology proper -I turn to a comparative analysis of several texts from the book of Psalms. Although Calvin's commentary on Scripture may seem to differ in genre from Mastricht's systematic theology, it must be noted here that the latter was in fact written for students for the ministry and 'to be used for preaching', 20 whereas the former similarly emerged primarily from Calvin's lectures at the Geneva Academy, founded in part for the training of students for the ministry, and was used for his preaching and discussion with preachers at the congregations (Selderhuis 2000) . Furthermore, the loci of the Reformed orthodox systema 'arose directly out of meditation on specific texts and issues of Scripture' (Muller 2007:31-32) as distinctly and uniquely is present in the TPT with its fourfold approach to the theological loci.
Mastricht's use of the book of Psalms in the TPT, then, is primarily found in Book Two, entitled de Fide in Deum 17.Mastricht (1699) triunum, which deals with the doctrine of God. Here Mastricht examines psalms 2, 16, 90, 115, 119, 139 and 145, and expounds on and lays a scriptural foundation for, respectively, the doctrines of God the Son, the divine beatitude, eternity, will and affection, righteousness, immensity and omnipresence, and God's infinity and power. Reading Calvin and Mastricht's interpretation of these biblical texts, one observes a contrast and continuity in method and meaning between their exegetical expositions, in part or in whole. A succinct review of several of these expositions illustrates this observation.
Mastricht finds in the second clause of Psalms 16:11, 'Satietas gaudiorum est cum facie tua', the biblical foundation for the divine beatitude or blessedness. He begins by noting that most commentators understand these words as the blessedness of men before God and in the sight of his countenance 21 -precisely the main thrust of Calvin's exposition, where he comments that 'the countenance of God, may be understood either of our being beheld by him, or of our beholding him; but I consider both these ideas as included, for his fatherly favor' (Calvin 1989) . Mastricht, however, argues that such blessedness is founded on and depends on the divine beatitude, providing exegetical grounds that come from his primarily etymological and grammatical exposition of the text. He observes that the Hebrew words 'fullness of joy' refer to a fullness of divine happiness, delight, perfection and glory.
22 In him, that is, in the divine essence, is complete blessedness and, therefore, Mastricht asserts, he is the fountain of all blessedness communicated to his own.
23 As such, Mastricht does not differ that much from Calvin, who comments that God's fatherly favour, his blessedness, precedes our blessedness, 'and is the first cause of it'. He continues: 'By this clause David also intended distinctly to express to whom those pleasures belong, of which God has in his hand a full and an overflowing abundance' (Calvin 1989, 4:233) . One observes, however, that in the exposition Mastricht moves immediately from the text's words to the divine beatitude, the source of all blessedness, while Calvin makes an opposite move, that is, from the benefit to the benefactor of blessedness, and observes that the psalmist 'testifies that true and solid joy in which the minds of men may rest will never be found anywhere else but in God'. Though their expositions differ in exegetical approach, in which Mastricht carefully delineates the text, their understanding of the meaning of the biblical text appears strongly to concur. (1699) Such nuanced, non-essential differences in the meaning of the text are also found in their exegesis of Psalms 90:1-2 and 145:3. Concerning the former, for Mastricht the words 'of Moses' in the text provide a biblical basis primarily for the doctrine of divine eternity. Calvin's exegesis of these verses points to a dual understanding. He writes: 'Thus the everlastingness of which Moses speaks, is to be referred not only to the essence of God, but also to his providence' (Calvin 1989, 5:462) . Mastricht argues that the divine infinite duration is identified in the text in three comparative steps: first, God existed before the mountains were brought forth; second, before the earth was formed -and here Mastricht points out grammatically that the Hebrew word, wat-tə-ḥō-w-lêl ‫,)תחולל(‬ can be in the piel or pual form, meaning an activity in a passive sense, such that the earth was formed by divine action; and, thirdly, before the formation of the world, in particular the beginning of time, meaning that only eternity preceded the creation of the world. 24 Thus, whereas both do acknowledge the divine eternity, it is Calvin who places it in the light of God's providence -and with an emphasis on the temporal -while Mastricht stresses the eternal, establishing the eternity of God in the biblical text primarily on a linguistic basis.
21.Mastricht
In regard to the exposition of Psalms 145:3, both understand this text to reveal the infinite and immense power of God. Mastricht, however, focuses heavily on the Hebrew text and on grammatical analysis, 25 whereas Calvin asserts -with a practical dimension -that the text should 'stir up and urge all … offering to God the praises due to his name' (Calvin 1989; 145, 1-3; CO 32:413) , 6:272). Such should be done to his glory continuously, Calvin argues, because of 'the greatness of God as immeasurable … with admiration of the immensity of his power'. These examples, then, attest to the fact that Mastricht varies in exegetical method of the biblical text but does not differ in meaning all that much from Calvin's understanding of these texts from the book of Psalms. For both the identification of doctrine arises from the biblical text, although Mastricht demonstrates in his text reflection more concern for the exegetical method; for the grammatical and etymological aspects of the text, while the Genevan interpreter directs the reader in his exegesis to a practical application, to the glory of God.
Such exegetical continuity of meaning of the biblical text between Calvin and Mastricht is less prevalent in the following commentary on Psalms 139:7-10 and 2:7-8. Calvin comments on Psalms 139:7-12 as one textual unit, and comments on verses 7-10 together. He notes:
They misapply the passage who adduce it as a proof of the immensity of God's essence; for though it be an undoubted 24.Mastricht (1699) truth that the glory of the Lord fills heaven and earth, this was not at present in the view of the psalmist. (Calvin 1989; 139, 7-10) (CO 32:379, 6:211) Mastricht, who for the most part follows the same grammatical-analytical textual division as Calvin, focuses here in Psalm 139 on verses 7 to 10, and writes: 'the divine immensity and omnipresence are strongly represented in the words of the text, of which the psalmist gives proof.'
26
Thus, whereas for Calvin the psalmist did not have divine immensity in view, Mastricht emphasises that the psalmist provides evidence of this divine attribute -a difference in meaning of the text. Calvin's exposition also focuses on the thrust of these verses; that is, it speaks of divine 'knowledge or inspection' (Calvin 1989:139, 7-10; CO 32:379, 6:211) . He comments, 'David means in short that he could not change from one place to another without God seeing him, and following him with his eyes as he moved' (Calvin 1989:139, 7-10; CO 32:379, 6:211) . We can infer from this that Calvin alludes to the divine omniscience -an expression he does not use but does describe: 'God's eye penetrates heaven and hell, so that, hide in what obscure corner of the world he might, he [the psalmist] must be discovered by him.' (Calvin 1989:139, 7-10; CO 32:379, 6:211) . Mastricht, on the other hand, delineates the clauses into two major parts, where he first observes a double question, and secondly an indication of omnipresence as related to immensity. Concerning the former, Mastricht disregards the understanding that the clause 'Where shall I go from your Spirit?' refers to the third person of the Trinity 27 -a thought that is not mentioned by Calvin, but can be deduced when he writes on the same clause that '[b] y the Spirit of God we are not here, as in several other parts of Scripture, to conceive of his power merely, but his understanding and knowledge' (Calvin 1989 :139, 7-10; CO 32:379, 6:211) Moreover, for Calvin, such divine knowledge is manifested wherever the psalmist goes, and in particular because of the divine power.
Mastricht follows the same line of argument in his answer to the second question of the text, 'where shall I flee from your presence?' He replies, 'Nowhere' -because of God's knowledge as well as his 'power, work, and essence'.
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However, Mastricht, in contrast to Calvin, continues to expound on the text by noting that the subsequent clauses provide additional explanations not only of the divine omnipresence but also of his immensity.
29 According to Mastricht, the psalmist affirms that wherever he goes, from the highest heavens to the depths of the earth -an infinite distance -or wherever he is present, even in the middle of the earth or in the 'uttermost parts of the sea', God is there, not only in his essence or by his knowledge but also, Mastricht explicitly argues, in his providence. Therefore, as a summary he writes: 'God is immense and omnipresence, with his essence and knowledge, with his works coexist in all space and all creatures in space.' 30 In other words, Mastricht argues for a divine presence everywhere per essentia. Calvin's exposition of this biblical passage, on the other hand, is directed implicitly to the divine omnipresence, and he reminds the reader with a practical application (Calvin 1989 :139:7-10; CO 32:379, 6:211) Mastricht restricts his reading of this passage to exegetical comments in which practical implications, as found in Calvin's interpretation, are absent. Moreover, Calvin's attention to the divine omniscience, which is everywhere present, is continued but extended by Mastricht in the dual focus he sees in the biblical text, namely, on divine immensity and omnipresence. Calvin begins by commenting that David, as son of God, 'publishes a decree', or a proof, of his rightful ascension to the throne commanded by God. But, Calvin continues:
this was more truly fulfilled in Christ, and doubtless, David, under the influence of the spirit of prophecy, had a special reference to him … [and] represented the person of Christ.' (Calvin 1989:2, 7; CO 31: 46, 4:16) Calvin points out that David was begotten by God, and therefore the words 'I have begotten you' ought to be understood as 'referring to men's understanding or knowledge of it', denoting the time of his enthronement. Though the Geneva interpreter does not deny that these words may apply to Christ as only begotten son of the Father, he notes:
This passage, I am aware, has been explained by many as referring to the eternal generation of Christ; and from the words 'this day', they have reasoned ingeniously as if they denoted an eternal act without any relation to time.
Finally, he asserts that the day of Christ, as the Son of God, is manifested by his coming into the world as well, and in particular on the day of his resurrection. In the subsequent verse, Calvin expounds on the text Christologically, pointing to the mediatorial work of the Son -not only in his kingly authority over the whole world, but in particular in his redemptive work. Calvin writes:
30.Mastricht (1699) Christ collects the dispersed remnants of his people from all quarters, and in the midst of this wretched desolation, keeps them joined together by the sacred bond of faith (Calvin 1989:2, 7; CO 31:48, 4:19) .
This succinct notion of Christ as mediator in Calvin's exposition becomes a central and much-expanded notion in Mastricht's exposition of Psalm 2:7-8.
According to Mastricht, this text declares (1) the divine household or pact (oeconomicum officium), (2) the Second Person of the Trinity, and (3) his office. 31 For Mastricht, the (grammatical) analysis of this biblical text then includes a theological notion the covenant of the divine economy, and the Son as 'economicus' (Persona Filii ceu oeconomi) . The second person of the Trinity is discussed from the perspective of the speaker and of what is said. The latter then includes a discussion on the sonship, the generation and the inheritage. In addition, the exposition of the generation of the Son is worked out in meticulous detail, as Mastricht discusses who generates; the time of generation, the act of generation; and the generated one, David, a type of Christ.
32 As such, Mastricht takes the entire Hebrew text and breaks it down into individual (identifiable) parts. He then expounds on each part individually and brings it all together in closing. To show the depth of his argument, we will examine Mastricht's treatment of the first part of the biblical text dealing with the Son and the covenant.
33 The text (Ps 2:7) begins, according to Mastricht, with the covenant between the Father and the Son, where the Son is introduced in a speaking manner such as 'one finds in the 6th verse, the Song of Solomon and other poetry'.
34 These words can accordingly be understood as a typus, the confirmation of the kingdom to David, and an antitypus, the proclamation of the eternal covenant to Christ. Mastricht assures the reader that the biblical text really speaks of a covenant. He argues that the Hebrew word (ḥōq) ‫)חק(‬ constitutes a concilium pacis, or council of peace.
35 That it is a divine covenant is based on the word 'la' ‫,)אל(‬ which is used instead of 'ta' ‫.)את(‬ Mastricht notes some of the possible readings. 'Whatever reading one follows,' Mastricht writes, the text indicates the covenant between the Father and the Son (Is 53:10, or Zch 6:10, the council of peace, concilium pacis) by which the Father says, 'You are my Son.' The Christological and covenantal interpretation is obvious. Calvin does attest the former, although he gives a stronger 31.Mastricht (1699) Thus, the second person, generated by the Father, is divine.
Mastricht also counters the Socinians by stating that the one generated ('you') is not ultimately David. He notes that others interpret this 'you' as David, an example of Christ, or as Solomon (2 Sm. 7:14) . However, he comments that most interpret the text as speaking about the Messiah as attested to in the New Testament (Acts 13:33; Heb 1:5), and that the Son is not spoken of as adopted but as his own (proprio) Son (Rm 8:32; Jn 1:4; 3:16). Mastricht concludes, then, by affirming the divinity of the Son and the personal distinction between the Father and the Son.
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In the second part of the text, Mastricht concentrates on the heritage of 'the nations', that speaks here of a promise in which is made known the lordship of the Mediator resulting from his redemptive work.
40
In summary, where Calvin is succinct in his exposition of Psalm 2:7, indicating that the 'decree' points primarily to David as a type of Christ, and to his proof of kingship, Mastricht elaborates extensively on the etymological meaning, establishing the theological interpretation of the decree as a covenant between the Father and the Son -a notion that is absent in Calvin's interpretation. Furthermore, Mastricht's comprehensive explanation of 'begetting', pointing to the eternal generation of the Son, thereby rejecting Grotius's interpretation and the Socinian antiTrinitarian inclination, is dismissed by Calvin -although Calvin does acknowledge the possibility of such a reading. 
Conclusion
In conclusion, the reception of Calvin's work in Mastricht's magnum opus of theology is noteworthy exegetically, both at times differing about the doctrinal meaning of the biblical text. That is to say, on the one hand, that Calvin's interpretation reflects the interweaving of (limited) grammatical-analytical exegetical reflections together with doctrinal and practical comments. Mastricht, on the other hand, shows in his exegesis an almost exclusive focus on the analysis of the text, and diverts the doctrinal and practical inferences to a separate discussion -though not separated from the biblical text and its exegesis. For example, Calvin's practical comment on Psalm 145, directing the reader to the glory of God and considering the divine immense power, is shared by Mastricht -though not in the exegetical section, but rather in the practical section of his discussion of the divine infinity and magnitude. Here he writes, 'the divine greatness is reason for us to glorify and praise God immensely,' 41 and provides in a much-expanded passage practical usus for the believer arising from the biblical text. Furthermore, and concerning the exegetical method, Mastricht shows more concern for the Hebrew in the text analysis than what one can find in Calvin's commentary on this text -the consistent and similar division of the clauses of the examined texts excepted. That Mastricht gives more attention to the etymological and philological issues may arise from his extensive Hebrew knowledge and deep acquaintance with the rabbinical commentaries, attested to during his Hebrew and Old Testament professorship from 1667-1677 at the universities of Frankfort an der Oder and Duisburg, as well as following the intensification of Renaissance humanist concern for the original language in Mastricht's time.
These factors may contribute, therefore, to the concluding observation that Mastricht in some cases stands in overall exegetical continuity, in method and meaning, with Calvin -albeit with discernment on Mastricht's part, given that he places doctrinal, polemic and practical reflections arising from the biblical text in distinct sections. However, such factors do not account for major differences as noted in the exegesis of Psalm 139 and, in particular, of Psalm 2. In regard to the former, Calvin clearly rejects the doctrine of the divine immensity, which Mastricht affirms, though both do confirm that the doctrine of omnipresence arises from the text. Is it that Mastricht takes into account the Socinian reading of this psalm by making a distinction between the mode of the divine presence in heaven and the mode of his presence in the grave? Is it against the Socinian understanding that the divine omnipresence results from his power and not from the divine essence? Or is Mastricht concerned with the Cartesian understanding that 'the divine omnipresence was merely a matter of external operation of power … failing to distinguish between circumscriptive, definitive and repletive presence'? (Mastricht 1699:124, 2.10.10; Muller 2003:341) . Although Mastricht addresses and rejects these Socinian and Cartesian ideas distinctively in the elenctic section belonging to his discussion of the divine immensity and omnipresence, this does not provide an answer as to why Calvin rejects and Mastricht includes the doctrine of immensity as an option in the exegesis. Mastricht notes that the texts implicitly state that the One who is present on high and below, as well as in the midst of the world, is concurrently immense and omnipresent. The proposition of everywhere presentness by inductive reason presupposes and assumes, for Mastricht, immensity.
42 This, then, may provide some direction for Mastricht's approach to the biblical text, and as such lays the groundwork for his refutation of the Socinian and Cartesian position. Although his exegetical work forms the basis of his doctrinal, elenctical, and practical reflection of a theological locus, it was shaped by contemporary debates. This may also serve in part as an explanation of the exegetical differences between Calvin and Mastricht on Psalm 2:7-8. Although Calvin and Mastricht share essentially the same Christological interpretation of this psalm -in particular, that of Christ as mediator -it is Mastricht who significantly expands on this thought and explicates the importance of the concept of covenant. This concept is absent from Calvin's exegetical reflection, as is the doctrine of the eternal generation of the Son -a thought familiar to but not shared by Calvin. On this point, Mastricht addresses Grotius's deviant reading of the text, shared by the Socinians, not in the elenctical but in the exegetical section of the locus De Deo Filio.
Mastricht is clear in his guidelines for biblical interpretation: doctrinal differences are not drawn out of the biblical text, unless variant readings give reason for doing so. On the basis of these guidelines he refutes Grotius's anti-Trinitarian hypotheses. In addition to refuting exegetical options on account of their theological implications, Mastricht also expands his exegetical insights, providing a more comprehensive foundation for his theological thought -such as, in Psalm 2, the concept of the covenant. Here the question arises whether the development of covenant theology in the late-sixteenth and seventeenth centuries or, in particular, the Voetian-Cocceian debate on the understanding of the covenant, influenced Mastricht's interpretation of this psalm. Such a possibility may not be excluded entirely, though it must be mentioned that he does not impose the concept of the covenant on the text. On the contrary, he again shows concern for the Hebrew text and consults the Masoretic and Septuagint readings, as well as the Arabic and Ethiopian renderings of the text, and even includes the Targum commentary when formulating his understanding of the Hebrew word ḥōq ‫)חק(‬ as 'statue, decree, and covenant economy'. Calvin speaks in this regard only of a 'mutual love which exists between the Father and the Son'. Although 42.Mastricht (1699) This brings us to the second concluding remark: Mastricht's exegesis cannot be evaluated without a reading of his doctrinal, elenctical and practical reflections on the theological subject in which consists the interconnectedness of his fourfold approach arising from the text of Scripture -a parallel approach but one that is integrally present in Calvin's commentary on Scripture. The approach suggested here to Mastricht's understanding of the biblical text may contribute to a more comprehensive understanding of the reception -or, more precisely, the appropriation -of Calvin by Mastricht than presented so far, a suggestion further supported by Mastricht's parallel reading of Calvin's Institutes and commentaries which has already been noted.
In summary, if Post-Reformation 'systematic theology [was] so closely wedded to the textual and linguistic work of the exegete', then the historical-theological context of the era has to be taken into consideration to note the exegetical continuity and 'discontinuity between Calvin and Post-Reformation Reformed Orthodoxy in the meaning of the biblical text, as shown in the case of Mastricht's TPT -because both doctrine and praxis arose out of the text of Scripture.
